While it is well known that many of Charlemagne's wars had a strong religious element, Frankish campaigns against the Muslims of Spain in his reign have generally been understood as secular exercises in power politics. This paper presents evidence contemporary to Charlemagne's reign to argue against this, using a diverse range of sources to conclude that many observers of the Frankish invasions of the Iberian Peninsula understood them as religious wars aimed both at defending of Christian communities in Francia and protecting and expanding the worship of Christianity in Spain. Further, although the prosecution of these wars were politically opportunistic, the sources suggest that Charlemagne and his court encouraged interpretations of these campaigns in religious terms and that they might be considered examples of religious war. wars. This is due in part to the deep influence of The Song of Roland, for nowhere is the spirit
Lenihan, 'The Influence of Augustine's Just War: the Early Middle Ages', Augustinian Studies 27 (1996): 55-94. 21 Einhard, 'Vita Karoli magni', 29. 22 Gregory, Gregorii I Registri. Alcuin's comment to his king in connection to this affair, that he had once seen a debate with a Jew, implies that he placed both Jews and Saracens in the same category. 40 But
Charlemagne did not need to have read or even to have heard of the Qur'ān in order to wage religious war on those who treated it as the word of God. All that was required was the identification of those who did as non-Christians.
The Frankish sources never use the word 'Muslim'. What they did use, however, were the words 'infidel' and 'pagan'. This classification was not precise, as in the case of one charter's use of the phrase 'heretic or infidel', but all these terms firmly indicate that the people the Franks fought in al-Andalus were not Christian. 41 The most common vocabulary appears to be at the first glance primarily ethnic, with repeated usage of 'Saracen', 'Agarene' and less frequently 'Moor'. Firstly, the terms Saracen and Agarene were not devoid of religious baggage. shameful true descent from Hagar who, in Augustine's view, symbolised the 'earthly city' of sin. 43 When Carolingian commentators used these terms, they came with a rich set of pejorative religious associations.
Secondly, the use of these names needs to be understood in the text in which they are set. Ethnic labels frequently acquire religious connotations, as in the way the terms 'Arab'
and 'Muslim' have become erroneously synonymous in some circles of twenty-first century discourse. 44 When a Carolingian writer uses an expression such as 'the faithless Saracen people', or 'the enemies of the Christians named Saracens', it seems reasonable to suppose that part of their definition of Saracen included the concept of not being a Christian. 45 The
Frankish pilgrim Willibald, in his account of his pilgrimage to the Holy Land, said of the 'pagan Saracens' that they 'wanted to destroy the Christian Church'. 46 Bede drew upon Pliny to describe the Saracens as worshippers of Venus, the morning star. 47 Charlemagne's invasion of Spain was of especial interest to the papacy. Having learnt of Charlemagne's plans for war in al-Andalus, Pope Hadrian I wrote a letter to the king on the 17 April 778 that is crucial for understanding the papal position. 75 The pope expresses 'great tribulation and distress' at the news that 'the people of the Agarenes, contrary to God, want to make war on you and enter your territories'. 76 He encourages Charlemagne with the certainty of divine support as 'the Lord our God never allows such events to occur, nor the blessed Peter, prince of the Apostles':
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As for us, most sweet son and great king, we pray constantly for the mercy of our Lord God with all our priests, our religious monks, all our clergy and our people as a whole, so that the unspeakable people of the Agarenes submits to you, and prostrates themselves under your feet and they cannot prevail against you.
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The Saracens are compared to the Pharaoh and his men, drowned in the Red Sea according to the Book of Exodus 'because they did not believe in God … our Lord God … will deliver The language employed in the charters is interesting. Charlemagne portrays his reception of these refugees from the Iberian Peninsula as both an act of mercy and of justice, for the beneficiaries of his generosity are fleeing 'the unjust and cruel yoke of oppression, put on their shoulders by the Saracens'. 126 In the second charter, Charlemagne describes his lands as 'a refuge' from this 'cruel yoke … withdrawing from the power of the Saracens'. 127 The reason for this oppression is the religion of the refugees, for the Saracens are 'the enemies of the Christians'. 128 Charlemagne is therefore acting as a protector of Christians in his acquisition of territory in the Iberian Peninsula. Indeed, the first charter contains no reference to Goths, Hispani or Franks, stressing the common Christian identity of the Carolingians and the refugees, who were 'received in the unity of faith'. 129 This common identity made them the shared enemy of the Saracens, against whom both king and newly landed warriors would fight. Let them be accompanied by the Arabs.
Both people have long hair:
One of them plaits it; may the other let it flow loosely.
Córdoba, send swiftly your long-amassed treasure
To Charlemagne who deserves all that is fine! As the Avars come, the Arabs and Nomads should come too, Baring neck and knee before the king's feet.
They were no less barbarous and fierce than the Huns, But He who conquered them will conquer these peoples too. 159 to the treasure of Córdoba matches the vast wealth accrued by the Franks from their victories over the Avars, an additional incentive to invade Spain. 160 Above all, Theodulf argues in the poem that the Saracens need to be converted 'to serve Christ' just as the Avars were 'humbled in the faith'. The defeat of the Arabs by the Franks would be a conquest by God, with victory achieved by divine blessing. The poem's conception of Charlemagne's wars against non-Christian peoples is a religious one, in which campaigns are fought in part to convert them to Christianity. This is military activity in the service of Christ. It is important to note that Theodulf was not being purely hypothetical in his poem. 796 was the first year after 778 that the Frankish annals record an expedition into al-Andalus, taking advantage of the disputed accession of al-Ḥakam I in Córdoba. 161 Subsequent years saw further campaigning.
Whether his poem reflects the way people at Charlemagne's court thought is unclear.
Theodulf was convinced that his poem could influence Charlemagne, declaring 'Let Theodulf's Muse sing, In order to cheer kings and charm magistrates'; but poets are rarely the best assessors of the significance of their own work. 162 The transmission of Carolingian poetry is poor, with verses often surviving in single manuscripts alone. 163 Theodulf anticipated a large audience for the poem, saying 'May this poem-epistle race among jest and jokes, may it often be touched by every hand'; 164 and his work was probably performed at court. The poem ends by depicting the assembled courtiers listening to it, with Theodulf mocking different figures with varying levels of affection. 165 We should probably imagine an inner circle, including the king, already aware of the contents of the poem and in on the joke. 166 If so, Charlemagne was not displeased with Theodulf's call for the conversion of the Arabs, and it might have reached a reasonably wide selection of the Frankish elite.
Charlemagne and the Visigothic Church
The most direct evidence that Charlemagne was interested in war against Saracens on religious grounds comes from a letter written in his name and sent to the Adoptionist Archbishop Elipandus of Toledo in around 794. 167 The Frankish king had long been interested in the Visigothic Church. He had co-operated with Pope Hadrian I in the sending of Bishop Egila in 780 to al-Andalus on a reform mission, which went embarrassingly wrong when Egila embraced the heresy of Migetius. 168 Charlemagne was deeply concerned by the presence of the Adoptionist heresy among the Christians of al-Andalus and supported
Elipandus' theological opponents in the Iberian Peninsula.
that 'the inner servitude of the Devil is worse than external servitude to enemies', a theme developed by the observation that 'you are afflicted by a double sorrow, the deceit of the devil in the heart and the slavery of servitude to the enemy in body'. 173 The end of Saracen rule must wait for the end of Adoptionism as liberation from secular oppression must follow liberation from that of the Devil. Charlemagne notes that 'before this offence' the Christians of al-Andalus were 'in our prayers in all the churches our realm' in order that 'with God's help we would save you from worldly bondage'. 174 The Frankish king offers temporal aid as an incentive to return to Catholicism.
It is unclear how real a prospect this was. It is probable that the real audience for this letter was the other bishops, particularly those in Frankish territory who had received a letter 
Ermold the Black and the capture of Barcelona, 801
The last piece of evidence to be considered here is considerably later than the others. In 826- The impression Ermold wants to give is that this war is being fought on Christian grounds. A recurring theme in the poem is emphasising Louis' pietas and the incident confirms this quality in Ermold's narrative. 183 He was not writing a history and his poem should not be viewed in that way. 184 Ermold was writing something he thought would be received well by Louis and his courtiers.
Whether it was is unclear, as there is little evidence for Ermold's career after this point and the poem does not seem to have inspired subsequent imitation. Even as evidence for court perceptions in the 820s it should be treated cautiously, still more so for the start of the century. The poem would have been performed in front of an audience which included figures who took part in the siege, some of them named.
There was clearly interest in al-Andalus at this point. Around the time that Ermold composed his poem, Louis sent a letter to the Christians of the city of Mérida, which was in revolt against the emir of Córdoba, 'Abd al-Raḥmān II. 185 In it, the Frankish emperor offered military backing and a generous tax regime under his rule. 186 The capture of Barcelona in 801
was an important moment in Louis' past as his record of conquests compared unfavourably to that of his father's, and he seems to have been sensitive to the nature of its portrayal.
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Conclusion
The practice of early medieval history often involves the parsing of meagre evidence. 188 Few of the sources discussed above are entirely unproblematic and alone would not signify much. In the campaigns in Spain, the Frankish king should be seen as having a pragmatic world-view, in which Christian devotion, political necessity and military opportunities co- 189 Einhard, 'Vita Karoli magni', 12-13: 'Neque hoc factum ad praesens vindicari poterat, quia hostis re perpetrata ita dispersus est, ut ne fama quidem remaneret, ubinam gentium quaeri potuisset.' 190 ARF (Revised), 51: 'Cuius vulneris accepti dolor magnam partem rerum feliciter in Hispania gestarum in corde regis obnubilavit.'. 191 The Astronomer, 'Vita Hludowici', 288. 192 The Astronomer, 'Vita Hludowici', 322, 326, 330; ARF, 127.
